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is ems, the objecttem commune indellecius,  Avain, on the level af judg: 
ment the agent object is the objective evidence provided bs 
and/or cmpirical consciausiess, uh 
in a reductio ad princtpiu, ard moving to the crilical get or ueder. 
standing. Corresponding to this agent odiers, thers is ube at ber ier 
minal object, the inner wort of jude 
whieh is known the finat oljeer. tl 
Here, as is apparent, metaphysics ancl 
and the metaphysical analysis is but the mere 
psychological analysis. Souls are distinguished bs ; 
potencies by their acts, acts by their objects. “The tieal objert of 
intellect ts the real; the realis known henge: an fanvinent alice pro 
ducect Ly intellect, the trie; the trie sappesys . unere elementary 
immanent object aise produced by dhe intelicet, tie detiniiga, This 
production is net merely utterance, dicere, but the niterance of intedi- 
gence in act, or rationally conscious disregard of the irrelevant, ac 
critical evaluation of all that is relevant, of datediigere, This dafedigere 
can be what it is only if there are objects to move il as well as the objects 
that it produces: the infellivere thal expresses irsclf lie judgment fs 
moved by the relevant evidence; the tafelligere that expresses itsell 
in definition is moved by illuminated phantasm. But evidence as 
relevant and phantasim as i!tuminated are nut mere sensible dais; 
hence besides the sensitive potencies and the pusstile intellect there is 
aceded an agent intellect. 
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~ Used petenc 


Form of the 


Ninally, as the contrast between the labor 
of study and the ease of subsequent mastery naanifesls, there are 
forms or habits to be developed in the possible inte:lect-~-intderstanding 
for the grasp of principles, science for the grasp of wunplications, 
wisdom for right judgment on the validity both of principles and of 
conclusions; they come to us through acts of understanding; they 
stand to acts of understanding as first act to second; and like the second 
acts, they are produced by agent objects which themselves are ja- 
struments of agent intellect. 
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THE JNHABITATION OF THE HOLY SPIRIT 
A SOLUTION ACCORDING TO DE LA TAILLY 


MALACHL J. DONNELLY, SJ. 
St. Mary's College 


N THE following essay we shall suggest a tentative metaphysical 
| solution for the non-exclusivecly proprinm Choory of the inhalitation 
of the Hlessed Trinity in the just soul. This theory asserts that 
the soul is united directly and, in a real sense, immediately with cach 
divine Person according to His proper hypustatic character and in 
His distinction from the other divine Persons. Unlike the more 
common appropriation theory, the non-exclusively proprizan explana- 
tion demands that cach of the divine Persons Ie present ta, anc united 
with, the soul by amanner of presence and union that will in some way 
be different from the proper manner and presence of the other two 
divine Persons. 


REGULATIVE NORMS 


In Mystics Corporis Pope Pius XIJ maintains that “well-directed 


; and earnest study of this doctrine [that of the Mystical Bady and of 


the inhabitation] and the clash of diverse opinions and their dis- 
cussion, provided love of truth and due submission to the Church be 
the arbiter, will soon open rich and bright vistas, whose hight will 
help to progress in kindred sacred sciences.” But, while indeed 
encouraging free discussion, the Holy Father points out two conditions 
which must be strictly safeguarded: (1) “Every kind of mystic union 
by which the faithful would in any way pass beyond the sphere of 
creatures and rashly enter the Divine, even to the cxteiit of one single 
attribute of the eternal Godhead being predicated of therm as their 
own” must be avoided, (2) “... all these activitius are common 
to the most Blessed Trinity, in so far as they have God as supreme 
efficient cause” {“... quatenns cadens Deum ut supremam eficientem 
causam respiciant” [italics inserted))* 
While observing these negative norms of the Ifoly Wather, the the- 
alogian should endeavor, in his metaphysics of the inhabitation, to 
LAAS, XXXV (1943), 231 (The English translation is that of ‘The America Press, 


pn. 94), 
? Los. ett. 
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preserve intact the richness aud, as far as that is posstble, the lier 
meaning of divine revelation as found in Jtoly Seripture and tradition 
Tf, at any time, because of an apparent dnpossilititn of reconciing 
the wards of revelation with “firmly vatablishecl theologival 7 
elles, it seems that these words are to be titerpreted in a no litera! 
sense, then surely the theologian should examine wheiher such an 


ie 


irreconetability be real er anly apparent, and, seeonelis, re shold 
scrionsly consider whether the conclusions be claws from such the- 
ological principles be indued genuinely legithnate 
As Galtier well remarks? if a philosophic principle, arrived at by 
the natural light of reason, docs not square with sipernatural rey 
elation, or does so only with diflicnliy, daen it surely is not ta be 
expected that divine revelation shuuld fe bere’ atid tatsted to St 
within the cadre of a particular philosophic systear Uf any change 
or compromise is te be made, it mest be on the side of philosaphy; the 
system of prhilasophy must be adapted to revelation, or at least it 
must be acknowledged that a philosophy based on purely natural 
experience aad reasoning does not contain all reality within its domain, 
Por the supernatural is most real; and, surely, it is quite beyond the 
reach of mere philosophy. 
The explanation of the non-exclusively proprinm theory of the in- 
habitation, as presented in the following pages, ts not to he considered 


as more than a tentative solution. Nevertheless, this writer believes 


that such a theory better safeguards the absolute tuseparabiiity: of 
created and uncreated grace, and, at the same fete, guaranties the 
suictly transcendental character of the supernatural jn created grace. 
If, according to this explanation, a solution to the ordinary objections 
agains this theory is suggested, then, it is hoped, some theologians 
may be taupted to reconsider the personal role of the divine Persons 


in aur sanctifiration. 
ARGUMENTS £OR PURE APPROPRIATION 
yery theolugizn must admit that both Scripture and the fathers 
use language Lhat seemingly, at Jeast, ascribes a special personal role 
to the Holy Spirit in our sanctilication. With regard to St. Cyzil 
of Alexandria, in particular, J. Mahé maintains that, if one takes Cyril 


3 L'Habiation en nous des trois personnes (Paris, 1928}, 218, n. 3. 
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seriously, one cannot but admit that he attributes a special role ta 
the Holy Spirit. Theologians generatly, however, interpret this 
special emphasis on the Holy Spirit according to pure appropriation.® 
Unlike Mahé and A. Iréss,° these theologians fail to recognize that, 
hetween pure appropriation and the exclusively prepriam theory of 
Petavius, there is a possible middle course in the non-exctusively 


proprium theory. It is ta the credit of Sehechon that he drew the 


attention of theologians to this possible middle course. 
Advocates of the more common appropriation theory maintain 
that the manner of presence and union is identically and under every 
respect the same for all three divine Persons. This is a necessary 
consequence, so these theologians believe, of the fact that the influence 
of cach Person in sanctitication ts in every way the same as that of 


(he other two Persons, When, therefore, the work of sanctification 


is attributed to the [oly Spirit, this is only by pure appropriation, 
Since the effecting of sanctificatiun--a work of love---has greater 
resemblance to the hypostatic character of the Holy Spirit than to 
that of Father and Son, it is quite proper to appropriate sanctification 
tothe Holy Spirit. Nevertheless, so we are told by these theologians, 
the role of the Holy Spirit in our sanctification is under every respect 
identical with the part played by the Pather and the Son. 

The main reasons offered in support of appropriation are the follow- 
ing. Arguing from the words of the Council of Morence: “amniaque 
fin divinis] sunt unum, ubi non obviat relationis appositio,” the- 
ologians rightly conclude that ‘omnia opera ad extra sunt communia 
toti Trinitati.” This principle is unquestionable; in fact, its definition 
From this corollary of Florence the pro- 


was prepared at Vatican.? 
Since, they 


ponents of appropriation deduce the following argument. 
say, sanctification and the inhabitation are clearly an opus ad extra, 
they are in every respect quite common to all three divine Persons. 


‘Za sanctificatina Papres saint. Cyrille d’Alexandrie,” Rev. d'ijst. ecctés., X 1909}, 


477, 

8OL. Galtier, op. ctt., pusstit, 

© Mahé, foc. cit.; Leréss, * Div perstintiche Verbindseng mit der Dreifattigkeit,” Scholastik, 
XI (1936), 392 f. 

TCL Cullectio Lacensis, VU, S. $14b., S40s., ef affid; for instance, we read: “Si quis 
creationem aut quarnyts aliam @perationem ad ¢xtra uni personae divinae ita propriam 
esse dixevit, ut non sit omnibus cummunis, una et indtvisu; anathema sit” Gbid., 1636d., 


can. 4). 
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Hence, there is not the faintest nuance of difference In the manner 
of the indwelling or union of fhe divine Persons. very kind of per- 
sonal union is Jatly rejected. Although it is admittent that tlic Persons 
are indeed present according to their mutual distinctions and hynasta 
lic characters, the theologians generally deny that. this demands any 
difference in the mode of presence for cach Person. Jypnstatic 
character and mode of presence are two distinct things, net to be con- 
fused. Plurality of the one docs not demand pltralily of the others 
In support of the above argument, Galticr, alnong ethers, proposes 
the following. Since, he tells us, the divine relations as such get all 
their reality and perlection from the one common divine essence and 
since the divine Persons as such are distinguished from one anther 
by these same divine relations, cansegucntly, the divine Persons have 
all their reality from the one and common divine essence. Because 
of the poverty of the divine Persons (“Ja pauvreté ile leur dre par 
ticuliee”), no one Person, as such, can conter upon the soul any reality 
which is not cqually, and in identically the same way, communicated 
to the soul by the other two Persons. And, since the new presence 
follows upon the new effect and since this effect is iu every way identi- 
culy the same for, and common to, all three divine Persons, the mode 
of presence will also be one and common in every way to all three 
Persons.® 
Finally, many theologians clan that St. Thomas holds pure appro- 
priation in his teaching on the inhabitation of the Holy Sprit. With 
out investigating further the teaching of the Angelic Doctor, it is 
nonetheless interesting to note that the passages cited by B. lroget, 
for instance, deal only with efficient causality. And the same holds 
true for the conciliar arguments proposed by the same theologian.” 
Such argumentation is, unfortunately for its proponent, quite beside 
the point. Jor, as all will admit, if there be only question of efficient 
cuusality in sanctification, there could be no possibility of any kiad 
of proprium theory whatsoever. Flowever, according to P. Galtier,!! 
that opinion is today becoming more commen which holds that un- 


6 CL. Galtier, of. cit, p. 1221, 9 fbid., pr. 32 1. 
10 De Phabttation du Saint Esprit dans les Omes justes (4" &l.; Paris, 1900), 452 ff, 460 ff. 
1 De SS. Trinitate in se ef is nobis (Paris, 1933), w. 413. 
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created grace exercises some kind of formal causalily iu our sanctitica- 
tion, 

Nevertheless, the problem is not precisely whether or not uncreated 
grace really exercises quasi-formal causality in sanctification. Rather, 
the question with which we ate concerned is whether the saying, 
“omnia opera ad extra sunt cammmunia toli Trinitati”’ is true even 
when there is involved, not efficient, bul cuuasi-formal cansality un 
the part of the indwelling divine Persons. In other words, davs this 
dictum demand that, even jn the case of such quasi-formal causality, 
the influence and mode of presence of each divine Person foe identically 
the same as that of the other Persons? 

Unless this mode of presence, or (as we prefer) this passive presence 
of the Persons in the soul, is i some way different for cach divine 
Person, then all possibility of any kind of preprivnr union and in- 
dwelling at once disappears. 

With regard to the objection based on the so-called panareté of the 
divine Persons, it is sufficient for our purpose merely to indicate that 
ont. may envisage the divine Persons in two different ways. One 
can consider them reduplicative, namely, according to their precise 
relative aspect, that is, according to the formal ratio of their distine- 
tion, the propriefas distinguens. Or, on the other hand, one may 
regatd the divine Persons as taken specifieative, that is as a subsistens 
divinum distinctum. If only the elementuns distinguens is taken into 
consideration and not also the s«bsistens distinctum-—that is, if the 
relations (and divine Persons) are cavisaged only i abstracte and not 
also in concreio as they actually exist--then, cf course, one may speak 
of the “pauvreté de leur étre particulicr.” But, as R. P. Juan B. 
ManyA has pointed out in a masterful essay," such a procedure would 

1 Nictatisica de a celacin ‘da Wivinis’ " Revista espedefe de becloytu, VW (945), 
lf. He weiws thus: “Eb esse ud, pues, si pudiese ser alttentlo pmfectamente. 
no expresatia perfecciga alguna en ningfin sujetu, ni en su principio ni en su Céraian, 
porque prescindiria de todn sujet, de tudo principio y de toda férmina. En reaiidad seid 
bn absurdo y, por tanto, fa nada.” And, again,“ ¥ néiese cuie cuando no se trata de la 
relacdn en abstracty, sine de la reletio da dixings, esse afye indisprrsable en ed conceplode 
telacién se presenta concrete y determinadn, Diss, ly divina suvatancin, Por tauia, ¢f 
puro ess¢ ae in divines, el concepta formal de la divina telacién ac presctndiers adccuiida- 
mente de la essencin divina, expresarfa un alssurcdo, expresaria la nada, no expresaria 
perfeccién alguna” (lee. cit.}. 


slau, 
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be a vivisection of the divine Persons. !n fact, if one consider merely 
the esse ad in a divine relation, or, for that matter, in any relalion. 
one would be guilty of indulgence in metaphysical illusions, ta pute 
imagining. For an esse ed, or a pure safes, cansidered as adeauately 
distinct from the thing related, is a pure nothingaess and utterly 
inconceivable, 


THE NON-EXCLUSIVELY PROPRIUM THEORY 


We do not intend to prove that this theory is true, As already 
indicated, even the proponents of pure appropriation readily adit: 
that. Scripture and the Fathers speak of a personal tudwetling of the 
divine Persons in the just soul, and this will spevial emphasis an the 
role of the Holy Spirte." Galtier, however, holds Chat no form of 
the proprium theory can be reconciled with solidly estabtished the- 
ological principles (‘avec ies conclusions les plus avérées de la thé 
ologic trinitaire’’).?! 

On the other hand, there are not a few theologians who maintain 
that an explanation of the inhabitation according to pure appropriation 
would logically lead to a denial of a radical diifercnee between the 
ordinary substantial presence of God in ail creatures and the speciat 
inhabitation of God in the just soul. tn the natural order, creatures 
by remote analogy participate in the perfections of the God of creation 
and conservation; as a resull, they are related to Deus tates. Con- 
trariwise, in the supernatural order, the grace filled soul sharcs in the 
inner trinitarian life of God; consequently, such a souf is related to 
Deus trinus, And, since all the newness of this presence and relation 
is on the side of the creature alone, it is indeed dificult to sce how 
such an utterly new kind of prescace and relation can exist without 

some kind of difference being postulated in the mode of presence by 
which cach divine Person ig present to and in the just soul. 

J. Beumer maintains that, although in the popular literature on 
the subject much is said that is indeul very inspiring and beautiful 
concerning this immediate presence of the divine Persons, on the other 
hand, the technical terminology of the theologians greatly weakens 


B Ci. Galtier, L’Habitation, pp. 3H, 4 ford, p. vil, and pp. 36 ff. 
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all this through the insistence on an explanation acrording lo pure 
appropriation.” 

Since most of those theologians wha reject the propriice Cheniy 
in all its forms do so on metaphysical grounds, we shail propose a 
tentative metaphysical explanation of the mon-eseisivelys gre pay: 
thesry of the inbabitation, “Lhis explanatini, su we indieve, cows 
not violate any solidly estalished porlaciples of Mrinilarian 
physics. And, nevertheless, this explanation will require 
of difference in the manner of presence accorrinys ta ye 
divine Person is present to, and united with, Uus fasi soul.” 
mote, such a solution will demand three distinc! relatinas to Use Bisse 
Trinity, a relation to, and union with, each divine Person. 


Seach cisitiet 


Prather: 


SOLUTION THROUGIL THE PRINCIP]Jh GF GR ba TARE 


St. Peter tclls us that through grace we are mare trac siurers of 
the divine nature itself (2 Pet. 1:4}. And the fact of the inlweling 
of the three divine Persons in the soul is clearly slate in Seriplure 
and tradition, From grace and the inhahitation ef the divine Persous 
there arises 8 most intimate wulun between God and the fast soul! 
Any metaphysical solution of the inhabitation and the grace-state 
must, therefore, show, if possible, how whe three diving Persons com- 
municate in a finite and participated manner theie nature to the just 
soul, and this through created grace. At the same time, such a solu 
tion must also explain the union resultant upon thy presence of the 
indwelliag Persons. 


#* Die Kinwabnung der drei gittlichen Persmin in cer Seele des bugriadulos Mea: 
seben,” Theologie und Glawbe, XXX (1938), 504; cf 
Christus nach dem hi, [renaous, 

Let it he ciear from the bey 
each divine Person will be, according to the theory which we shall sugge: 
difference, but one that is strictly relative, 

Wt fs interesting to note thal EE. da Manoir ule faaye navstaing that i 
tinction allowable between the operation al the: 
just soul (Dogme of sbirifvalité ches saint Cyrille d 
thude is explainable, perhups, ly the aulbor's achic 
(thd, p. 237, n. 2). 

® With regard to the relutivaship between, aud Wie cet 
created grace, the following essays will bo Jound enlightent 
lacién entre ta inhabitacién del Espiritu Sante y ins dary 


day. 
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The various theories concerning all this are well knowa: the “sicut ¢. 


cognitum in cognoscente et amatam in amaste,’? as ane aszect of SL 
Thomas’ own teaching; the so-called “friendslip theory” of Suares;" 
the conception of grace as a bond of under between the soi acd Gad. 
according to Lessius,4 the dynamic theory of Vasepiee 2! the expert: 
mental knowledge view of John of St. Thomas: and, tinally, the 
twofokt formal causality doctrine of Cornelius & Lapidet! But in 
all these various explanations we find the sane ditiiculties: how can 
a created, physical accident make us truly sharers of the divine nature, 
and how can uncreated grace, which surely does uot inform the soul 
truly sanctify? Or, again, how can ane sav that the three divine 
Persons chwell within the soul without there betng the slightest differ 
ence in the manner of their presence? 

These are some of the difficulties that confrant une whe waite sock 
a solution of the inhabitatinn, And --let us al ance admit: the 
solution of these difficultics is far from casy. 

Nevertheless, in the words of the Vatican Council and of Pope 
Pius X1J, we may perhaps, by comparing this marvel of the indwelling 
of the Blessed Trinity with that other august mystery of our faith, 
the Incarnation of the Son of God, discover new light that may aid 
in arriving at a solution of the problem. For, in the Incarnation, 


Exstudins Ecclestasticas, XLV (1935), 20-50; K. Rahnes, Zur seo cheat Begrifilichheit 
der ungeschaffenen Gnade," ZA 7, LXITI (1939), 137-56, P. Dumont, “Le carae 
divin de la grace d’aprés la théologic scholastique,” Aecsue das seéences religienses, XIV 
(19343, 62-95. 
8 Sum. Pheot., Eq. 43, a. 3; In 2 Sent., d. 14, 9. 2,0. 2; cf. Comp. Diced. 4 et 43, 
20 De Trinitate, NH, c. V; Be Gradia, Vil, ¢. 11. 
U De Summa Bono, U, disp. 1; De Lerfectionjéus Moribusgue Divinis, X10, c.f and 
Appendix. 
* Comment. ac Disp. in Primam Partem Siscti Thomas, t, 4. 8, iw. 3, disp. 30, c 3. 
® Cursus Theologicus, WV, do 17; cf. Gardeil, A, Le sivactave de Padme et Pevpécience 
mystique (Paris, 1927); id., in Revue Lhomiste, XXV. FTT (1923}, 3 -$2, (29-4, 228-00, ia 
which Gardeil’s doctrine first appeared, fater ta be incorpurated ine Val. ef thes 
cited above; £. Delaye also follows Joha uf St. Thomus, ha vie def ta gra 
revue théologigne, LUT (1926), $61-78; “L’Onction du Saint ! atdhy 
*Le Christ myatiepuc,”” ibid. 721-33, : 
™ Commentaria in Scripturain Sacrant, especially, £9 see, t:h0: In JF Eipist, S. Petsi, 
1:4; and fn Epist. Divi Parti, Rom. 8:15. 
ACh Mystict Corporis, AAS, XXRXV (1943), 232; Conc. Vaticanua, 


(DB, 1796). 


Sess. Mil, cap. 4 


“fa one or’ other of these terms. 
~ of -the subjective obediential polency to the level for uniun with the 
Word is called by De la Taille created actuation by tncreated act. 


Reck. de se. sel, XVILT (1928), 253-68; “Fntrelicn antics 
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we: have, the most perfect union between a creature and God. In 
onéPerson-we have one being who is both God and Man. ‘Two perfect 


‘and compléte natures in the Person of the Word; there are not iwo 


subjects or Persons, not one who is God and another who is man; 
there is just one Person who is Man while remaining true God. ‘There 
is in Jesus Christ the highest possible comneunication of the divinity 
toacreature; yet the human nature truly retains its creaturely quality, 

Hence, the human nature in the God-man, Jesis Christ, is a perfect 
human nature; yet it is not the human nature of a mere man. {tt is 
God’s humanity; united in substantial union with the Word of God, 
it exists by sharing in His very own being. ‘Fhe hamanity of Christ 
is impregnated, filied to the full with the very heing of God, precisely 


“as.this being is proper to the Word. 


‘For De la Taille, this union between the humanity and the Person 


‘Of the Word is effected by the actuation of the obediential potency 


in the human nature.® This is not a case of actuation through infor- 


umation, but of actuation by an act, a divine act, which actuates, but 
‘does. not inform. 


In order to clevate the humanity to a level where 
bears some proportion for union with the Word, a change of some 
ind: inust take place in the humanity; for, according to St. Thomas,” 


“nothing can receive a higher form, unless it be raised to this capacity 


When two terms unite, change must take place 


by some disposition. 
In the hypostatic union this elevation 


-This. will not be a disposition that is antecedent to the union; 


_ tather, will it be the grace of union in all its reality, newness, con- 
“sidered in its very foundation. 
_ w&iltbe an amélioration, disposition infuse, perfectionncment, adaptation, 
. “ete by which the humanity, through the actuation of the obediential 
“potency, is raised to the necessary level of the hypostatic union. 
” the same time, it is the union taken passively; for it is but the reception 


In the language of De la Faille, this 


At 


fF Astuisliun créée par acte incréé,” 
al cPiacexe ct de Palambrde,” 


% For the teaching af De Ja Taille on this subjer 


Res, apo, XLVITL (£929), $-26, 129-43; also, our own arlich, “The Theory of R. P. 


“Maurice. de la Taille, S.J., on the Hypostatic Union,” THeenocican STupres, 11 (1951}, 


10-26. . - 
tC Gentes; LV, §3. 
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of the actuation into the potency: it is union with the act which 
actuates, but does not inform. 

And it must be noted that this created actuation is not a mode ci 
unian, a sort of trait @umion, which the humanity would touch on one 
side anil the Person of the Word on the other. This is in accord with 
the saying of St. Thomas: “... sed quod natura habeat esse in suj- 
posite suo non fit mediante alique tiabitu’’’ And in another plare 
St. Thomas stresses the immediacy of the union between the humanizy 
aud the Person of the Word: 


..- in unione humanac aatunte ad divinam nitil putest caslere mediwn forn- 
aliter unionwn causans, cut per prins fama sutlura confugaiur quam divinac 
persontues sient enim infer materiam ct forinam aitibcadit medium in usse ques 
per prius sit ti materia quam forma substantiatis; alias esse accidentale esst 
prtas substaatiali, quod est impossilile; tta inter naturant ct suppoesttum car. 
potest sliquid dicta mode meciun caderc, cum utraque conjunctio sit ad esse 
substantiale {italics inserted). 


The intermediary to be rejected, as De la Taille insists on many 
occasions, is any kind of mode which would in any way affect the 
humanity antecedently to the union with the Person of the Word. 
This does not mean that a modification is not admitted which would 
be consequent upon, or better concomitant with, the very union 
itself. Such a modification of the humanity would, in reality, be 
nothing else than the hypostatic union itself taken ga union in the 
passive sense. For the modification of the humanity, considered as 
a forma} substantial perfecting of this humanity, is that by which the 
human natuce is elevated to the proper level for union with the Word; 
as ail actuation of the humanity, this modification is introduced into it 
by the Word and refers the human nature to the Word with whom it 
is united in substantial union, 

Now we come to the precise point which is indeed fundamental 
to the solution which we are suggesting. For De la Taille, that which 
in the last analysis endows a divine gift with a strictly supernatural 
quality is not the causal relation (cfBcicnt causahty) to God. Rather 
it is, in a manner that is either immediate or remote, a relation of 
union between created passive potency --nature or facuity—and the 
uncreated act. 


8 Sym. Theol., TL, q. 2, a. 10. © In LIT Sent., d. 2, y. 2, sol. 1. 
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This passive potency will not be an ordinary subjective potency, 
one connatural to the creature; rather, will if be, in the strictest sense 
of the word, obediential, consisting in the non-repngnance of the 
assumption of a human nature to personal union with a divine Person. 
Rut in order that the humanity may be rendered apt for such a union, 
a divincly infused disposition is necessary. In the hypostatic union 
this will be of the substantial order, while in the beatific vision and in 
justifying grace the infused disposition will be in the accidental onter. 

Such a disposition musi nat, as we have already indicated, be thought 
to exist in the humanity prior to union with the Word. No, this modi- 
fication of the human nature is introduced therein by the Word and 
is indissolubly dependent upon the divine act for its very existence. 
Consequently, in that the infused disposition is in very truth the union 
itself (taken passively) with the Word and again, since such a uimon 
is in the strictest sense wholly supernatural, it is clear that the infused 
disposition is entirely and absolutely supernatural. Must truly, 
then, is it called the grace of union, a grace that is indeed supernatural 
in the bighest possible degree. 

The theological reasoning that led De la Taille to his thesis on the 
supetnatural seems ta be partly, at least, the following. Lf one holds 
that the supernatural is absolutely transcendent to creatures, whether 
they be human or angelic, then it seems that only a presence of God 
by ‘union or by quasi-formal causality will falfil the requirement of 
the absolutely supernatural, Were God to be present only through 
“an effect of efficient causality, it would be very difficult to shuw Uhat 
such @ presence ig radically diffcrent from His natural presence in 
creatures. {f is presence is due only to an effect of His cliiciency, 
then such a presence would not go beyond the relation of creature to 
Creator, of effect to cause. On the other hand, through a presence 
effected by the union of the uncreated divine Act with a created 
potency, there springs up a relation of the creature to God that is 

completely aovee speciei, different from every natural relation of men 
and angels to God. For in such a case there will be true participation 


by the creature in the inner life of the Godhead. Of course, efficizacy 
is necessary, but the ratie of the efficient cause docs not as such enter 
formally into such a union qua union. 

In the hypostatic union, for example, this created actuation, in so 
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far as it results from divine efficiency, has a relation to the eatir: 
Trinily, as to esate principium dudistinctum ot the actuation’s very 
existence.™ Yet, since this ercated actuation is also the reccption 
oi the actuation into the potency, and is Uherefore union with the act 
which is not received but nevertheless artuates, this created actuation 
has a relation to the Person of the Werd; and uncler the radia at a forma! 
communication of divine being as proper te the Word, the actuatioa 
produces in the humanity a relationship) tcerminaliag at the Worc 
alone. 

The relation of the humanity to the Second Person involves a mu- 
tation an the human side of the union, because all the newness of the 
union comes from the created element. Naw, as St. Thomas teaches 
every mutation consists of ectio and Passio. Since im the hypnstatic 
union only the human clement of the union can change, the whele 
reality of the mutation will consist in the passie. This will he the 
foundation of the relation of the human nature to the Word. 

The human nature assumed by the Word is Hke a garment worn 
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ander its formal aspect, as Mowing from the Word into the humanity 
by quasi-formal causality. Otherwise, there woul! be no true relia 
suficiens tor the humanity’s being teferred to, and united with, the 
Person af the Word alone. 
Furthermore, since an essentially intrinsic note, such as existence, 

is not received at all unless it be received intrinsically, it jollows 
that, unless the Word alone gives or communicates His own divine 
being to His humanity, and that intrinsically, He docs not communi. 
cate being at all Scemingly, then, one must hold that the Second 
Person, in His distinction from Father and Holy Spirit, does communi- 
cate a reality intrinsically to the humanity which lle assumes. Since 
this communication cannot be the result of merely efficient causality, 
it must be the result of same kind of formal causality, namely, quast- 
formal causality, or created actuation by uncrcated act. And pre- 
cisely because this communication of divine being, this mutate, 
passio, and tractie of the humanity to the Person of the Ward comes 
from the Word alone, for this reason il is that the humanity is referred, 


by aman. The garment is changed, conformed to the figure of the drawn ta the Word atone and with the Word alone is so intimately 


united in a true substantial union. 


man; nevertheless, the man himself undergocs no change. Analo- 


gously, the human nature is changed, conformed substantially {not 
accidentally, as in the case of the garment—and, as we shall see, in 
the case of sanctifying grace) to the Person of the Word. ‘This sautato, 
pussto, and, as St. Thomas adds, this frucfie of the human nature to 
the divine Person is something real in the human nature. _ It is created 
actuution by uncreated act. 

To repeat, we have an instance of an act (the Person of the Word 
alone) which actuates, yet daes not inform, because of the imperfection 
involved in information (act-dependence and act-limitation). The 
actuation alone is reccived by way of information, The point to be 
stressed in all this is that the Word, precisely as distinct from Father 
and Holy Spirit, «ctaes communicate something intrinsically to the 
humanity, namely, a created participation in the divine lieing as this 
being is property possessed by the Word. The Word alone gives 
the humanity its actuation, considering, of course, this actuation 


A SUPPOSITION 


Let us suppose that we have a case of three human natures which 
are hypostatically united with the Father, Son, and Holy Spirit 
respectively.8 {Cach of these human natures will have within it a 
created actuation, a passio, mutativ, by which it is clevated to a level 
proportionate to the union. This will be a passive communication 
of divine being preciscly as this divine being is proper to the divine 
Person with whom the particular humanity is hypostatically united. 
At the same time, this created actuation will be the union hetween 
the humanity and the divine Person; that is to say, it will be the union 
taken passively in its very foundation, which gives rise to the relation 
tu a particular divine Person. {fere we have the crucial paint of the 
prohlem we are discussing: is this created actuation, this muifatio, 
this passie, and passive communication of divine being cxactly and 


q 


BCE John of St. Thamas’ commentary, Jie Sans, Treat, VL, disp. 18, nu, 20, 
8 Sum Theot., IF, ¢. 3, a. 5; a. 2, aa. 7, 8, and 2. 6, asl ae 


4 Sum. Theot., 1, y. 36, a. 4, ad 7; cf. did. g. 8, a. 1. 
8 Sum. Theot., II}, q. 2, a. 7. 
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under every respect the same for cach af the three humanities which 


is assumed unto a personal hypostatic vaton with a particular ani . 


distinct divine Person? 
We hold that these created actuations must in some way be distiset 
and dilfer from one anather. for, if these passive communications 
or receplions of divine being are the same ia cach of the assumed 
huimanitics {and that under every possible aspcet}, how may tae 
explain how/why humanity A will be united with and referred to the 
Father alone? And again, how cxpluin the same with regard to 
humanity B and C, namely, that they will be united with and referred 
respectively to the Word and Holy Spirit alone? If the created actu. 
ation in cach humanity is, under every respect, the same, then there 
is utterly lacking wa truly sufficteut reason for each humanity's being 
united with, and referred to, the Person with whom alone it is united. 
We hold the following ta be the reason why cach humaaity is 
referred to and united with a different and distinct Person, and te 
and with Him alone; namely, the created actuation in cach humanity 
is nat only the result of efficient causality on the part of the entire 
Blessed Trinity acting as the one indistinct Principle of the created 
effect; but this actuation, or passive communication of divine being, 
is also feta guania the result of a formal communication of divine 
being as this being is proper to the Word (or as the case may be, to 
Tather and to Holy Spirit) and proper to Him for to hem} alove. 
In other words, cach divine Person communicates the same divine 
being, but in a relatively different manner, in accordance with His 
own personal and hypostatic character and relative difference from 
the other two divine Persons. Under this precise aspect, the com- 
munication vf divine heing is nat merely an opus ad extra (a work of 
purely efficient causality and hence absolutely and under every respect 
common to all three divine Persons, sine aia. Personarim distinctione), 
but, in the very communication of divine hemng by quast-formal 
causality, or by this created actuation by uncreated act, this com- 
munication is also a érectio, a drawing of the creature into the inner 
circuit of proper divine trinitarian life. Hence, with E. Mersch. 
one may perhaps say that, under this precise aspect, the uniting of 
* Ci,“ Filii in Filio, “Noun. rep. théol., LXV (1938), 826 f. 
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the.cteature with the divine Person (or Persons) is not strictly an 
opus ad extra, but rather ad iniva. 

Were the created actuation in cach of the three assumed humanities 
exactly and under every respect identical, scemingly, Uhen, the only 
sufficient reason why in a patlicular humanity the created actuation 
would refer this same humanity to a particular and distinct divine 
Person with whom it is united, and to Him alone, would be the divine 
will. Such a theory (ve., which would maintain that each created 
actuation is in every respect identical for the three assumed humani 
ties) would logically result in a pure extrinsécisise. Were the three 
actuations in every respect identical, none of the humanities (whieh 
are referred to and united with a particular divine Person) would 
teceive anything within themselves which would he a created, sub- 
stantial participation of the divine being prefer to the Person ta whom 
alone (precisely in virtue of the supposed hypostatic union) the 
particular humanities are related and with whom alone they are 
hypostatically united. Therefore, the only reason why any particular 
humanity would be united with a definite Person would be same purely 
extrinsic reason. 

~The reasoning leading us to hold that the three actuations would 


‘be in some way diffcrent is the following: (4) According to our suppo- 


sition, each humanity would be united with a particular divine Person; 
(2) the union would be substantial, consisting in a sharing by the 

_ humanity in the being of the divine Person with whom it is united; 
(3) hence, to be united with a particular divine Jerson, in His dis- 
tinction from the ather Persons, the humanity must. receive from Pim 
.a passive communication of divine heing as this being is proper to this 

. particular Person (and which is, therefore, in some way different from 
the passive communication of divine being which the other two humani- 
ties receive from the two divine Persons with whom they are united). 
For union means, surcly, an intercommunication of that being which 
is.proper to the subjects united. 

Each communication of divine being is to be considered as qualified, 
determined, and colored (if one may thus speak) by the proper hypo- 
static character of the particular and distinct divine Person who 

actively communicates this divine being. In bricf, we hold that the 
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reality (a created, finite, and passive communication of divine being} 
which each of the three humanities receives would be, from the absolute 
point of view, exactly the same for cach humanity. Nevertheless, 
from the relative side and when this communication of divine being 
is considered as an essentially unitive substantial modiiication of the 
humanity, there is a real difference in cach of the three communicatiors 
of divine being. Vor the onc simple reality communicated is, in each 
supposed hypostatic union, conferred upon cach Jamanity in a cela- 
tively different manner determined by the relative distinction and 
hypostatic character of each divine Person. Because of its particular 
and special origin, cach actuation, ar passive communication of divine 
being, is essentially a unitive entity. However, it is not essentialiy 
unitive, in the sense that if unites the humanity recciving this sub- 
stantial modification with any divine Person without distinction. 
Nevertheless, the actuation must be said to be unitive in that tt is 
essentially destined to effect a substantial union between the humanity 
and that particular divine Person from which the communication 
flows by quasi-formal causality. And because the communication of 
divine being is in each case determined by the particular hypostatic 
character of the divine Person who confers it upon His humanity, 
this clearly provides a foundation for a relation that terminates at one 
divine Person and at Him alone. 


ANOTHER SUPPOSITION 


Let us now imagine that all three divine Persons are hypostatically 
united with the very one and same human nature.® ‘The question 
arises: is the passive communication of divine being which each divine 
Person confers upon the common humanity in every way identical 
with that communicated by the other two divine Persons? And 
again, why is it that this particular humanily would be rejerred to, 
and united with, all threc divine Persons, whereas in the hypostatic 
union there is only one divine Person, the Second Person of the Blessed 
‘Trinity, who enters into union with His sacred humanity? 

In this supposed case of three divine Persons unites! liypostatically 
with a singic humanity we suggest the following. The created actu- 
ation is one physical, simple, undivided, utterly supernatural entity 

8 Sum, Theol, 111, q. 3, q. 6 
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in the substantial order. {%¢ is not an exs guod, but an ens gue, sub- 

stantially modifying the humanity and immediately uniting it with 

the three divine Persons. It is the union itself (taken passively). 

It is communicated by all three Persons by quasi-formal causality, 

or by actuating, yet without informing, the humanity. Nevertheless, 
although this substantial actuation of the one and same humanity 
comes from all three divine Persons, each Person communicates 
a substantial participation in divine being precisely as He possesses 
it, namely, ina manner which is relatively, yet most really, different 
{in accordance with the difference of each Person's personal and proper 
hypostatic character) from the manner in which the other two divine 
Persons communicate this substantial actuation, ot created and tinite 
passive participation in trinitarian heing. 

Hence, this substantial created actuation of the one humanity 
would be the formal result cf a formal communication of divine being 
from three distinct Persons conferring this one divine being in three 
relatively distinct and different manners according to the proper 
hypostatic character of each divine Person. Accordingly, as a result, 
there would spring up from this one created actuation, as from a single 
reality, three distinct relations to three distinct Persons. This created 
teality in the assumed humanity is both one and threefold: it is absa- 
lutely one, considered as a substantial mutation of the humanity; 
it is relatively threefold, if considered as a passio (and an essentially 
unitive substantial modification) brought into being in a threefold 
relatively different manner through each Person's impressing upon, 
ie., communicating to, the humanity the divine being as each divine 
Person possesses this being in a proper manner determined by His 
hypestatic character. 

By the three distinct relations which spring forth, as it were, or 
well up, from this one created actuation, the humanity is referred 
to the three distinct divine Persons, with each of whom the humanity 
is substantially united in hypostatic union. And all this, because the 
created actuation is in its entirety the formal result of the formal com- 
munication of divine being by each divine Person according to Ilis 
telative distinction from the other two Persons. 

To repeat: the reality communicated to the humanity, i.c., the 

substantial created actuation, is one and simple as a substantial 
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modification of the humanity. Yet, at the same time, this created 


actuation is stamped with a threefold relativity. Wor it has beer 


communicated in its entirety by cach divine Person jn a relatively 
different manner determined by each Person's relative distinction 
and proper hypostatic character. Tience, from the one created 
actuation, as irom a miniature divine essence (to usc faltering human 


language), there springs forth a miniature trinity, so to speek, of three 


distinct relations to three distinct divine Persons. And the humai 
nature assimned belongs to all three distinct Persons, so that onc could 
say in all (ruth: this Man is the Mather, the Son, and the Holy Spint. 

There is no pantheism iavelved here, no removal of the creature 


from its creaturcly sphere. For the created actuation is just thal. : 


namely, created and finite. This created actuation is received inte 
a created, finite humanity; and, as such, it is limited to the created 
sphere in which revolves the being of every creature. Nevertheless. 
as Scheeben has indicated often,** this created actuation, this wniadio 
and passto, this passive communication of divine being, and this 
passive union has its roots, not in the creature, but in Ged Himsell, 
and not in Deus unus, but in Deus trinus qua trinus. 


APPLICATION TO THE INHABITATION 


Most theologians, as we have seen, hold that the mode of the inhab- 
itation is perfectly and in every way identical for cach divine Person. 
The new presence and the hypostatic characters of the divine Persons, 
so we are told, must be kept rigorously apart as two things quite 
distinct from one another, And, above all, the firmly established 
principle, ‘‘omnia opera ad extra sunt communia toti Trinitati,” 
and the pezvreté af the divine Persons demand that the inhabitation 
be explained according to the laws of pure appropriation. 

In the first place, it seems tenable that the dictum, “omnia opera 
ad extra, etc.,” is valid only with regard to works of elficient causality. 
Far only in divine etiiciency can one show that the inner trinitarian 
relations do not enter. Sut, if in the effect the creature enter into 
relation with a divine Person as such, as is surely the case in the 

BOF, Die Herrlichhetlen der gottlichen Gnade, LU, ©. 9, pp. 196, 200 6, 206 fs Matar end 


Gnade, p. 205 I; Die Musterien des Christentums, n. 28, p. 149 ff.; Dagwatiz, TY, n. 841; 
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hypostatic union, then we have an instance where an opus ad extra 

is not referred indeterminately to the entire Trinity. ‘True it is that, 

under the aspect of a new created entity, the grace of union is ta be 

referred to the entire Trinity as to its one efhcient cause. But, if 

one considers this same grace of union as a passive receplian ot the 

divine being into the humanity, and preciscly as this sanw divine 
being is properly possessed by the Word in a personal manner according 
to His particular hypostatic character, then, undes this formal aspect, 
the grace of union is an opus ad extra which is not referable indetey- 
minately to the entire Trinily. Yor, under this aspect, the lamianity: 
is to be referred to the Word alone, since, thas considered. the grace 
of union is the very union itself (laken passively) of the humanity 
with the Person of the Word and with kim alone. 

More and more today theologians are realizing that created grace 
results from the inhabitation, and not vice versa. St. Thoruas himself 
says: ‘‘,.. . ipsac personae divinae quadam sui sigillatione in animahus 
nostris telinquunt quaedam dona...."? Namely, the conferring 
of created grace takes place by the impression on the soul of the divine 
seal of the Persons of the Blessed Trinity. Thus created grace be- 
comes, so to speak, the concave impression of the convex divine seal. 
Hence, the just soul, in the words of St. Thomas, possesses God 
“per quemdam modum passionis.’’* 

Going back over one of our suppositions, we may say again that, 
if three divine Persons, instead of the Second Person alone, were to 
assume a humanity unte Themselves, this same humanity would be 
united with, and referred to, all three distinct Persons. The foundation 
of the union would be one, simple, and undivided created actuation, 
one communication of divine being in the substantial order. And 

this would be a communication of divine being precisely as this being 

is proper to each divine Person. Hence, each Person would communi- 
cate the divine being in a manner that would be detcrmined by His 
own proper hypostatic character and difference from the other two 

Persons. As a result, from this substantial actuation of the luumanily 

and grace of substantial union, there would well up and spring forth 

three distinct relations, one to each distinct divine D’erson. Such 
would be the case, because the actuation is received tofe quanta and 


on in I Sent, 4. 14, q. 2, a. 2, ad 2». 4 Tbid., d. 18, gq. 1,4, 5, ad uditenan, 
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“per quemdam modum passionis substantialis’ from each divir: 
Person who, through an exercise of quasi-formal causality, woul! 
communicate the divine heing to the humanity assumed. An 
since wherever there is passio there also is found a relation springixg 
up to the one causing this pussie, we have here, consequently, threr 
distinct relations, one to each divine Person who is sito sade the at 
sufficient and complete quasi-formal cause of this substantially deied 
humanity. 

Tn the inhabitation of the Blessed Vrinily and in the union with tke 
divine Persons through created grace we have a condition whieh, 
though quite different from, is nevertheless analogeus to, the suppased 


casc of a single humanity’s being assumcd (9 substandial union with , 
tM the first place, as afl will agree, in dhe | 


all three divine Persons. 
inhabitation through grace there is much more than a merely extemal 
juxtaposition of the divine Persons and the human soul. The unioa 
is not a merely moral union, ie., ane based ory on external relation- 
ships or upon a special activity of God in the soul. No, here there 
is a real entering of the divine Persons jito, and a real ontological 
union of these same Persons with, the grace-filled soul. ‘This presence 
of the divine Persons in the just soul is entirely new in kind, aeee 
speciei, from the ordinary substantial presence of Gad in all creatures. 
¥et the divine Persons cannot be within the soul by way of information; 
nevertheless, in the soul They definitely ure. And, if They are in the 
soul, the soul surely receives Them intrinsically within its very bosom. 
But this can only be creato modo, according to the Jinite capacity of 
the soul. In other words, the soul will receive the divine Persons, 
in that They actuate the soul without informing it. The soul receives 
the Blessect Trinity as the divine threefold act which actuates the sou! 
without informing it. Keeping well in mind, therefore, what we 
have said in the above paragraphs about created actuation, we offer 
the following suggestions, which perhaps may cast additional light upon 
the problem of the “how” in the inhabilation of the divine Persons 
in the just seul. 

In the grace-state, since we have to do with an already existing 
human person, there will be only an accidental communication of 
divine trinitarian life, a communication of the divine nature and being 
as it is properly possessed by each of the three divine Persons. Each 
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divire Person will communicate “quadam sui sigillatione’” an acci- 
dental share of the divine being and nature to the human soul. 
Through its obediential potency the soul is laid open to the divine 
threefold act which will actuate the soul without informing it. And 
thus, via the potency, there will flow into the soul “per quemdam 
modum passionis,”’ a stream of that divine being which, though utterly 
one and undivided, is nonetheless distinguished, so to speak, by the 
threefold relative channels through which i courses lovingly, a surging 
flood of divine life, the life of Father, Son, and Holy Spirit, pulsating, 
as it were, in infinite urge for gracious seif-communication. 
Therefore, since each Person communicates fola quanta this finite 
sharing in trinitarian life, there will be in the soul a passive communica- 
tion of this Jile, a created actuation, a pussio corresponding to the 
active communication of the particular divine Person. This passie 
will relate the soul to and unite it with a particular divine Person, 
not because this definite Person communicates to the soul an absolute 
reality which is not conferred upon the soul cqually by the other two 
divine Persons. But this passia will truly unite the soul with, and 


_ defer it to, a distinct Person because each Person communicates the 


one reality in a relatively different manner. This relatively different 
“manner. of communicating the very same created participation in 
trinitarian life suflices for saying that the soul is united with, and related 
to, the divine Persons in their mutual distinctions. 

Under this aspect, created grace, as an accidental communication 
of divine fife and being (communicated by each divine Person mode 
relative diverse), appears as a current, or flame, or light-flood of divine 
being, flowing from the one Godhead, but distinguished relatively 
by its passage through the three divine and distinct Persons. The 
reality communicated by each Person is, absolutcly speaking, the 
same: the one, indivisible, finite, accidental, created communication 
of their common divine trinitarian life. Nevertheless, cach Person 
communicates this one reality wholly and entirely, and that as a Person 
distinct from the other two divine Persons. 

Created grace, therefore, may be considered as the passive recep- 
tion, in an accidental, finite, and created manner, of proper trinitarian 

~ life. Its roots are not in the human soul, but rather in the divine 
" pature itself, yet in this divinc nature as properly possessed by the 
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three distinct Persons, each of whom communicates the divine life ir 


a relatively different manner determined by His proper hypostat:* 


character. And just as the three divine Persons have the same divix 
life and nature through identity with their very Persons, so anal: 
gously and jmeie et create mode the human soul will have by aceidectal 
and finite participation the same divine life, and this divine life pre 


cisely as it is communicated in a relative different and proper manag . 


by each distinct Person. 

Moreover, just as the three divine Persons can be three only becaux 
each Person is this one Being, and just as the relations hy which these 
three divine Persons are distinguished well up and spring forth, 3 
to speak, with natural necessity from the naa qiuedan: summa res 


which is both One and Three, so, analogously, from the one and indi 


visible, created and finite commmunicatian of divine life to the sou! 
will there arise three relations, one to cach divine Person who, by 
guasi-formal causality, communicates the divine life to the soul. 

Created grace thus takes on the aspect of a finite, miniature, and 
(if such Janguage be not tao venturesome) facsimile-imitated trinity. 
Father and Son will breathe forth the Holy Spirit into the soul. And 
the same Holy Spirit, “per quemdam modum passionis,” which results 
from “quadam sigillatione sui’ in the just soul, will be received therein 
finite modo, as the created nature of the soul demands. But, it is 


not the Holy Spirit alone that the soul receives. The Father Himseli : 


will give to the sout His only begotten Son and a true share in the 
divine life and being precisely as possessed by His Son, a real share 
in that filiation of His only Son, of that Aliation upon which our own 
adoptive filiation is modelled. Finally, the Father Himself, as prin- 
ciple and source of all intra- and extra-trinitarian life and being, 
will come to the soul and give Himself to it, in St. Thomas’ words, 
as the “ultimum principium ad quod recurrimus.”** 

Hence created grace will be the passive reception of the divine 
Persans within the soul. Moreover, it will be the union itself (taken 
passively) with the same divine Persons. And finally, tt will be the 
inhabitalion itself (in the passive, created, and finite sense) of these 
very same Persons within the just soul. For the only way in which 
these divine Persons can be received within the soui is in a created 
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INHABITATION OF THE HOLY SPIRIT 467 


mansier, according to the finite capacity of the soul itself. Truly, 
in this light, created grace will be a rich sharing in Gad’s own nature, 
not in the nature precisely of the God of creation and conservation, 
of Deus wnus, but rather in the intimate trinitarian life of the triune 
God, Father, Son, and Holy Spirit, whom Jesus Christ has revealed 
to men. 


CONCLUSION 


In this theory there is no question of an exclusively proper union 
with the Holy Spirit. At the most, there is merely question of the 
order of the Persons in the indwelling. As Scheeben so boldly yet 
teverently explains, the union between the soul and the divine Persons 
is like unto a matrimontum ratuns et constanmatum between two human 
persons, In the supernatural union with the divine Persons, there 
will be an insertion of the semen spiriluale divinum into the human 
soul, The Holy Spirit stands forth as the “first” to enter into the 
temple; but He only enters therein because Vather and Son breathe 
Him forth into the soul as their semen spirituale divinum, They, 
too, are united immediately with the human saul, thaugh the union 
be in-and through the Holy Spirit. Just as the Holy Spirit is immedi- 
ately “united”? with the divine essence (through identity with His 
Person), even though the Holy Spirit receives the divine essence 
through His procession from Father and Son, so, in analogous fashion 

the soul is immediately united with Father and Son, even though 

this union takes place thraugh and in the Holy Spirit whom Father 
and Son breathe forth into the soul. 

. Summing up, therefore, we say that grace is one, simple, created, 

‘accidental absolute reality, if taken as a mere modification of the human 

soul. However, taken as a bond of union (and, in very fact, as the 

union itself, considered passively}, created grace is essentially relative 
in a threefold way. For, under this aspect, it is but the passive com- 
rounication in a threefold relatively diflerent manner of divine trini- 
tarian life as properly possessed by each Person. From this one 
reality of grace (which each Person communicates in its fulness) 
there spring up three relations terminating at each divine Person with 
whom the soul is intimately and immediately united, though it be 


true that the order of the union observes the inverted order of the 
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divine processions. All this, to be sure, is in the accidental order, 
Viewed thus, created grace will be the passive union of the soul with 
the divine Persons. And again, created grace will be the inhabitation 
of the three divine Persons, taking inhabitation in the passive seuse, 
ag that which is received (hy way of information) into the soul. This 
can only be the created actuation itsell, hence, created grace. 

in this rough sketch of the “how” of the non-exelasively pro privat 
theory of the inhabitation we beliewe that a better understanbiag ol 
the relatton of created and uncreated grace may perhaps be fonad. 
Furthermore, in eur opinion, this explanation better sateguards tic 
absolutely supernatural character of created grace, rooting it In- 
extticably in the very nature of Ged Ilimsel/. Also, in the light of 
this explanation, certain assertions of St. Phomas becamm, we believe, 
more intelliyible. 

We shall indicate but a few statements of St. Thomas which concer: 
this subject. Among several which might be cited, there is one state: 
ment which, seemingly, ts contrary to our explanation. St. Thomas 
says Clearly that it is wwe frudiione that we evjoy the divine Persons" 
for, surely, Their divine life is but one life, Vheir goodness but one 
bonitas divina. It should be carefully noted that, i our explanation, 
although the soul does indeed have distinct relations to eack divine 
Person, nevertheless the reality which each Person communicates 
to the soul is but one sole reality, one bonitas diving purticipate, How- 
ever, we hold that cach Person bestows this one divine goochess in 
arclatively diiferent manner (conditioned by His hypostatic difference 
and relative distinction). The reality conferred is one created grace, 
hence una fruito, although communicated to the soul in a threefold 
relatively different manner by each Person. 

St. Fhomas’ contention, that created grace takes its origin from, 
and is modelled after, the divine relations themselves, is, we believe, 
more casily understood in the light of our explanation. ‘The same 
holds true with regard to his affirming that the missions of the Soa 
and Holy Spirit are distinct both according to their eternal processions 
and according to the effect in the creature, and this secusdune ren” 
Again, his numerous references to the Holy Spirit's being the nexus 


19 Fhid., d. i, q. 2, a, 2, sol. 4 fid., d. 1S, q. 4, a. 2, sol. 8 sbid., a, 2, sol. 
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conjoining the soul and God become more intelligible when viewed 
in the light of the solution we have proposed.”* 

At the risk of straying from the proper subject of this paper, we 
should like to draw attention to an nmportant passage concerning 
the role of the Holy Spirit. In commenting on the words of Our Lord 
at the Last Supper, “ut sint unum in nobis, sicut ct nos unum sumus” 
(fohn 17:22), St. Thomas teaches the following." The ivather and 
Son, we are told,* can be considered insofar as they are one I essence, 
or insofar as they are distinct Persons. Undeler the tirst consideration, 
the unity of Father and Son will be founded in their comununity of 
essence. As distinct Persons, however, they will be united through 
aunity of love and harmony (“per consonantiam amoris’’) had through 
the Holy Spirit. 

There is not here (in the passage from St. John}, St. ‘Thomas holcds, 
question of essential unity only, because we ure not united to Gad 
in that way (‘quia illo modo Deo non uninur"’), but there is rathcr 
question of unity of love, which is the Holy Spirit. In other wards, 
our union with God through created grace is not with the divine 
Persons precisely as They are one in essence, but rather as They are 
one in the love and harmony of the Holy Spirit. Only according to 
the unity of essence does the distinctian of Persons disappear; for the 
divine essence is the onc and only common element which the divine 
Persons have. But, in that They are onc through unity of love and 
harmony in the Woly Spirit, They are united among ‘Themselves as 
distinct Persons. And, St. Thomas teaches, that is the way in which 
we are united with Them, namely, as distinct Persons. We believe 
that insistence on some kind of distinction (namely, a relative dis- 
tinction, as explained above) in the union (taken passively), msofar 
as this union is a reality in the soul, renders more understandable a 
unjon with distincl Persons. 

Finally, in ow explanation, we also can speak of appropriation 

Cf bid. d. 40, yd, a. 3, sol: %.. ex ipsa processinne Spiritus Sanctus habet qwod 
procedat ut persona, sed ex modo pracesstemis habct que sit vinculum, vel unio amantis 

etamati"; and aguin, d, 31, ¢. 3, 4.1, gol: ‘Eta etiam nexus convenit Spiritui Sancto ea 
modo suae precessionis, in quantum est amor Patris et Filii, que uniuntur; et etiam est 


_ tonmectens nes Dev, in quantum est denum." 


4 Thid., d. 32, q. 1, a. 3. 4 thed,, d. 10, 4. 1, a, 3, sol. 
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regarding the role of the Holy Spirit. Efowever, this use of appropria 
tion will be quite different from that employed when, for cxample, 
we appropriate the act of creation to the Father. lar in creation 
there is involved no distinction of Persons whatsoever. On the cor- 
trary, this is, we believe, not true in the process of sanctilecatioa. 
Furthermore, we too can say that the inhabitation fs common to all 
three divine Persons, since all three Persons dwelt within the soul 
and since cach Person is the true quasi-formal cause of the entire 
reality of created grace. And, since the conferring of Themselves 
upon the seul is indced a work of tove, this may be “appropriated” 
to the Spirit of divine love. Nevertheless, this kind of appropriation 
will always involve and presuppose a true profirinnt, 

Our explanation, as suggested in the above paragraphs, is purety 
tentative and has been proposed in the hope that it may perhaps 
provoke further thought upon this most engaging subject of the in- 
habitation. Perhaps, in the future, it may Le possible to consider 
in detail St. Thornas’ own teaching on the relation between created 
anid uncreated grace, and at the same time discuss more fully the 
objections raised against the non-exclusively proprium theory of the 
inhabitation of the Most Blessed Trinity in the souls of just men. 


CURRENT THEOLOGY 


ON THE DEVELOPMENT OF DOGMA AND 
THE SUPERNATURAL 


The quantity and quality of theological literature which has poured from 
the pens of European, and especially French, theologians during the war and 
post-war years have been almost incredible. This mass of weiling is witness 
to a profound realization that the present world-wide sickness of men’s 
heatts and minds is the incvitable result of an interior spiritual torpor, 
deriving from a cultivated and all-pervasive ignorance of God and religion. 
It is likewise witness to a vital awareness {hat the multiple obstacles to the 
true happiness of men cannot be shattered by physical prowess, economic 
tesources, social planning, or any other purely liuman meas, but only by a 
complete change of heart, initiated by the loving impulsions of grace and 
directed by a living theology serving the needs of our peculiar age. 

Because of the lofty and apostolic. motives of Ciese writers and their 
recognized theological stature, and because the problems they are con- 
fronting ate similar to ours, it is almost cssential that American Catholic 
leaders, and especially theologians, follow closely the major (rends and 
controversies of European theological thought. ‘Fhe times, however, are 
too serious, the need of an immediate alleviation of the misery of spiritual 


desolation and barrenness too overwhelming, for biased criticism, whether 


based on false loyalties to thealogical schools, inadequate knowledge, or 
superficial judgments. On the other hand, critica] evaluation on the part 


‘of professional theologians is absolutely necessary for any true progress, 


The present article, though for the most part a summary, will make some 
critical comments, with the sole intention that the momentousness of the 
problems discussed and the serious consequences of varying solutions may 
be brought into focus as a basis for further discussion by American theo- 
logians. 


f, 


‘In an article entitled, “Present Orientations of Religious Thought,’? 
Pére J. Daniélou, $.J., after stressing the eagerness of modern minds for a 


1The present writer confesses candidly that he may justly be charged with similar 
defects in his review of Matthias Scheeben, Phe Af ysteries of Christianity, Tamo acca 
Sroprrs, VIIT (1947), 136-40. He wishes to reject any overt statement or jrpli- 
cation that the Surnature of PB. Henri de Luiiac is in any way to be connected with 
modem false philosophies or that it is disparaging to Saint Thomas. 

2 J. Daniélou, 5.]., “Les orientations présentes de la pensée religieuse,” Mindes, COXLIX 
(1946), 5-21. 
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